INTRODUCTION
In March 2008, the journalist Eliza Griswold described a burgeoning "competition" for believers between Muslims and Christians in the country of Nigeria-"God's Country" according to the article's title. 1 The description is tragically ironic in light of the carnage that has accompanied this competition in the form of waves of interreligious violence after the implementation of Sharia criminal law in Nigeria's northern states in 1999. The strife has resulted in the deaths of an estimated 13,000 Nigerians. 2 The Nigerian struggles over Sharia, while not yet reaching the genocidal level of Rwanda, Congo, or Sudan, seem especially emblematic of the way in which religion-often in concert with other social, political, and economic factors-is manifesting itself in sub-Saharan Africa today. The stakes in Nigeria are particularly high for both U.S. and international relations. As Griswold points out:
Nigeria is Africa's most populous country, with 140 million people (one-seventh of all Africans), and it's one of the few nations divided almost evenly between Christians and Muslims. Blessed with the world's 10th-largest oil reserves, it is also one of the continent's richest and most influential powers-as well as one of its most corrupt democracies. . . . The state has all but abdicated its responsibility for the welfare of its people . . . . In this vacuum, religion has become a powerful source of identity. 3 Such quests for identity have become a hallmark of modernity and postmodernity, manifesting themselves in a variety of "politics of recognition" In Nigeria, religion and family are two central factors in both the current conflict and the construction of individual and communal identity. Thus, the potential effects of Sharia and other religious jurisprudence in the area of family law represent, in the eyes of some, a threat to national democracy and to individual and communal identity. The current conflict also has precedents in-and bears the weight of-colonial history. As a former British colony, subject to British policies that permitted colonized peoples to retain their laws of personal status, Nigeria is a place, along with other former outposts of the British Empire, where family and the laws that govern it matter considerably, particularly when those laws are informed by religion. 8 Recently, former American Ambassador to Nigeria John Campbell has made some striking observations about the role of religious and family identities in Nigerian conflicts. In a recent conference, he cited recent polling in which 92% of Nigerian Muslims and 87% of Nigerian Christians "claimed to identify themselves most strongly with their religion, then with their family/ethnic group, and lastly with their country." 9 In his recent book, Nigeria: Dancing on the Brink, 10 Campbell further argues that one result of the weakness of the Nigerian state has been that Nigerians have tended "to migrate internally into the worlds of family, ethnic group, and religion," such that now "[f]amily, ethnic, and religious identities are trumping a sense of national allegiance in large part because the state no longer addresses the basic concerns and needs of the people." 11 Other recent polling confirms the significance of religion, family, and identity in Nigeria, not only for individuals and communities, but also for the Nigerian state. the family and gender issues at the heart of the Sharia controversy. Finally, I offer some concluding reflections on whether Muslim-Christian contestation in Nigeria should be construed as a matter of religion qua religion or of "religion by proxy," on the prospects for moderate Sharia and juridical pluralism in Nigeria, and on the importance of identity for understanding religious conflict in Nigeria 13 It is a study that sheds important light on the themes of religion, family, democracy, pluralism, and human rights that are the subject of this Symposium. The Tolerance and Tension study is wide-ranging, covering nineteen countries and including numerous questions on religious affiliation, level of religious commitment, the presence of traditional African beliefs and practices, interreligious harmony and tension, and the relationship between religion and society. In the Pew study, Nigeria is singled out early on for the demographic division between its Muslim (52%) and Christian (46%) population, the most even division among the countries included in the Pew survey.
14 In fact, analysis of the Pew data on Nigeria, in comparison with other countries included in the study, shows that Nigeria is distinctive among subSaharan nations in a number of respects that bear significantly on questions of religious identity and the potential for conflict. The distinctions are significant for what they indicate about the sharpness of the Nigerian conflict, but there are also places where the Nigerian responses are representative of larger trends around religion, family, and identity that are increasingly seen worldwide.
A. Orthodoxy, Orthopraxy, and the "Clash of Monotheisms"
The statistics on Nigeria leave no doubt about the significance of religion and the sharpness of religious conflict in parts of sub-Saharan Africa. Participants at the CSLR's Durban Consultation frequently referred to religious conflict in Africa as involving a clash of orthodoxies and a competition of 13 Id. 14 Id. at 12. Nigeria also contains both the largest number of Muslims and the largest number of Christians in sub-Saharan Africa. Id. at 19.
monotheisms. 15 The Pew data on religious affiliation and commitment suggest some of the baseline reasons for the interreligious tensions in Nigeria. When it comes to religious affiliation, 87% of Nigerian respondents said religion is "very important in their lives." 16 It is a high response, but one which places Nigeria merely in the median of the Pew survey countries in the highly religious region. 17 Nearly all Nigerians (97%) express religious beliefs in heaven, hell, angels, and miracles; similarly high numbers, 87% of Christians and 90% of Muslims, believe that the Bible or the Quran is the word of God and should be interpreted literally. 18 Large majorities of Nigerian Christians (79%) and of Nigerian Muslims (86%) believe that their faith is the one true faith leading to eternal life; somewhat lower, but still high, percentages of Christians (66%) and of Muslims (70%) said there is only "ONE true way" to interpret the teachings of their religions.
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The fervency of many Nigerians' beliefs in literal scripture and theological doctrines pertaining to heaven and similar concepts is combined with high levels of religious commitment and practice. Both Muslims and Christians in Nigeria reported similarly high levels of participation in a variety of religious activities, including prayer, fasting, attendance at religious services, reading religious materials, watching religious broadcasts, tithing or giving to charity, praying or reading scripture with their children, and sending their children to religious education programs. 20 On many of these indices of religious commitment, Nigeria is at or near the top of the Pew survey countries-even more so for Christians than for Muslims. When it comes to intensity of practice and commitment, Nigeria stands out among the Pew survey countries that are majority Christian. 21 Nigeria's Christian community contains the highest percentage of Pentecostal and the third-highest percentage of Charismatic Christians; these traditions tend to be characterized by high levels of both affiliation and commitment. 22 religiosity. 23 The high levels of orthodoxy and orthopraxy among Nigerian Muslims and Christians, along with the fervency of belief of some Christian groups in the Pentecostal traditions, suggest that Nigerian religion is religion in especially strong form.
Some commentators believe that the division between Muslims and Christians in Nigeria is heightened by its comparatively low numbers of adherents to African traditional religions, the practice of which can serve as a buffer between the two monotheisms. 24 Only 8% of the Nigerian respondents reported adherence to indigenous religions, making it the second-lowest, above only Rwanda, in levels of traditional religion. 25 Where adherence to African traditional religion persists in Nigeria, it is often syncretized into the dominant Muslim and Christian religions. Nigerians, however, do believe in the "prosperity gospel"-in fact, Nigeria is second only to neighboring Ghana in the level of its Christian population (77%) that embraces the "prosperity gospel"-and this can be a further source of religious division. 26 The "prosperity gospel" may, on the one hand, simply correlate with the overall attitude of optimism that characterizes the Nigerian people. When asked whether their lives were better than five years ago, 67% of Nigerians responded affirmatively, second only to Chadians in their levels of optimism.
27
On the other hand, in a highly religious country where the Muslim population disproportionately experiences poverty and underdevelopment, 28 the belief that God grants health and wealth to the faithful could give rise to invidious comparisons that might exacerbate interreligious tensions. of proselytism and conversion, but the concern often seems to be based more on perception than reality. 29 Large majorities of Christians (93%) and Muslims (88%) in Nigeria believe that members of their religions have a duty to try to convert others to their religious faiths. 30 While a significant percentage of Christians (41%) describes itself as "evangelical," the majority (56%) does not claim evangelical status or the proselytizing motives that the name implies.
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When asked whether they share their faith or views on God with people of other religions, 30% of Christians reported doing so at least once a week and nearly as many (26%) reported sharing their faith once or twice a weekindicating that a majority of Nigerian Christians regularly engages in activity that could be construed as proselytism. 32 Only 6% of Christians reported never sharing their faith with non-Christians. 33 By contrast, while 20% of Muslims reported sharing their faith with non-Muslims on a weekly basis, the most frequent response by Muslims was that they "seldom" shared their faith (25%), and nearly as many reported that they "never" share their faith (20%)-indicating that a near majority of Nigerian Muslims refrains from proselytizing activities. 34 Perhaps a more significant observation of these faith-sharing tendencies is that, to the extent that such exchanges of religious views are intended to proselytize and convert between Christianity and Islam, such attempts have largely failed. In Nigeria, as in the vast majority of other countries included in the Pew survey, zero percent of the surveyed population reported switching between the two faiths. within Christianity. Responses to questions by Christians on the denomination in which they were raised and the denomination to which they currently belong show net losses of 3% among Nigerian Catholics and net gains of 4% among Nigerian Protestants. See id. at 24. It is possible that some of the anxiety about the possibility of Muslim-Christian switching actually derives from these Christian concerns about interdenominational switching, which has tended to favor the rising Pentecostal movement, whose fervency and evangelism may be perceived as a threat by Muslims as well.
B. Freedom, Democracy, and Trust in the "Unknown Other"
Concerns about religious competition and conflict are also reflected in the sections of the Pew study dealing with interreligious relations and views on religious freedom and democracy. Some significant insights into the nature and quality of interreligious relations in Nigeria come in the responses to a series of questions on moral characteristics associated with the two religions. When asked for perceptions of Muslims, both Christians and Muslims maintained that Muslims are honest and devout; but Christians were somewhat more likely to find Muslims to be selfish and immoral, significantly more likely to find Muslims to be arrogant and violent, and significantly less likely to find Muslims to be tolerant and respectful of women. 36 When asked for characteristics associated with Christians, both Christians and Muslims found Christians to be overwhelmingly honest and nonviolent. 37 Muslims are somewhat more likely to say that Christians are selfish, immoral, and arrogant; significantly less likely to find Christians to be devout; and significantly more likely to say Christians are intolerant and do not respect women. 38 The significant gap in the perception of each group's treatment of women is especially important for questions of Sharia and family law.
These perceptual differences become even clearer in the Pew data on perceptions of religious extremism and interreligious hostility. On the questions of religious extremism, half of both Muslims and Christians reported being "very concerned" or "somewhat concerned" about extremist groups in the country. 39 This high level of concern about extremism might be a source of conflict between the religions. But one of the more surprising findings of the Pew study on this point was that the largest percentages of both Christians (21%) and Muslims (26%) were most concerned about members of their own religion. 40 Another key finding is that Christians are more concerned about 36 Id. at 113-20. Nigerians, both Christians and Muslims, are less likely to deem members of the other religion to be "violent" than other Pew survey countries. While the discrepancy between Christians and Muslim views of each other suggests a high level of in-country tension, the 25% gap between Christians and Muslims on the question is near the median for the countries surveyed. Much higher discrepancies are found, for example, in neighboring Ghana where the gap is 50%. See id. at 8. 37 The finding that Muslims do not associate Christians with violence is striking and worthy of further research, as it would appear that much of the intercommunal violence in Nigeria is bilateral, reciprocal, and retaliatory. 38 Id. at 121-28. This is an area of the survey where there are significant percentages of "don't know"
and "refused to respond" answers. 39 Id. at 277. 40 Id. at 278.
Muslims than Muslims are about Christians. 41 The largest percentage of Muslims (38%) said that very few Muslims in Nigeria support extremist groups like al Qaeda, but the Christian response was more mixed, with the largest percentages saying "just some" (24%) or "very few" (23%) Muslims support extremists, but with a sizable percentage (17%) saying "many" Muslims support extremists and the largest group (28%) saying they did not know or refusing to respond. 42 On the subject of interreligious hostility, Nigerian Muslims were charitable toward their Christian neighbors on measures of perceived harmony or hostility, with the largest percentage (39%) saying "very few" Christians are hostile toward Muslims in their country. 43 The gap between the two groups is not pronounced on this point, as 31% of Christians had the same view, but a nearly equal 27% of Christians did admit some Christian hostility toward Muslims. Muslims were even more insistent on disclaiming animosity toward Christians, with 44% expressing the view that "very few" Muslims have such hostility. 44 Once again, Christians were more divided, with 25% saying "very few" and 29% saying "just some" Muslims are hostile toward Christians. Muslims and Christians were also divided over the question of the government's treatment of religious groups. 45 The largest group of Muslims (33%) said that members of their religion are "not too often" treated unfairly and nearly the same percentage (34%) said that Christians, too, do "not often" 41 Id. In a more recent Pew Global Attitudes Project survey comparing Muslim and Western perceptions, this statistic is reversed, with more Muslims expressing unfavorable opinions than vice versa. See PEW GLOBAL ATTITUDES PROJECT, MUSLIM-WESTERN TENSIONS PERSIST: COMMON CONCERNS ABOUT ISLAMIC EXTREMISM (2011), available at http://pewresearch.org/pubs/2066/muslims-westerners-christians-jewsislamic-extremism-september-11. 42 TOLERANCE AND TENSION, supra note 12, at 280. The Muslim percentage of those who responded "don't know" or refused to respond is also high at 34%. Id. Indeed, the responses on religious extremism were high across all of the African countries surveyed, approaching or exceeding 50% of the total population in Liberia (49%) and Zambia (51%), with additional high don't know/refuse to respond scores in both stable countries, such as Botswana (48%), and in post-conflict and post-apartheid societies, such as Rwanda (46%) and South Africa (58%). Id. It would be worth inquiring whether there is some dynamic in post-conflict societies that leads to reticence to respond on the question of religious extremism, as well as what the refusal to respond might mean in more stable societies. 43 Id. at 281. It is worth noting that on all questions in this portion of the survey covering intergroup hostility and preferential treatment by the government, substantial percentages of both Christians and Muslims-often nearly 20% in each group-gave "don't know" or "refuse to answer" responses. This reticence may itself be an indication of the sensitivity of the topic. 44 Id. at 282. The Pew researchers reported a margin of error of plus or minus 4% for results on the total population and of 6% for Christians and 5% for Muslims in Nigeria. Id. at 66. 45 Id.
suffer unfair treatment. 46 The resentment in this area seems to be more on the part of Christians, 35% of whom said Muslims "never" suffer unfair treatment and who were twice as likely as Muslims to report that Christians suffer unfair treatment "very often" or "somewhat often." 47 The existence of Muslim-Christian tensions could be interpreted as a potential threat to religious freedom, and perhaps even to democracy, to the extent that it reflects unequal privileging of one group over another. And yet religious tension coexists with strong perception of and support for democracy and religious freedom in Nigeria and many of the other Pew survey countries. On the one hand, 71% of Christians and 68% of Muslims in Nigeria said democracy is preferable to other forms of government. 48 On the other hand, 74% of Christians and 80% of Muslims agreed with the statement, "People like me don't have any say about what the government does," suggesting a rather low sense of participation. 49 Despite their suspicion toward people of other religions, 66% of Christians and 68% of Muslims said religious leaders should express their views on political questions, and similarly high percentages of Christians (63%) and Muslims (59%) said it is acceptable for religious leaders to have different religious views from their own.
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The tolerance for religion in the public square may be a function of the widespread perception of religious freedom, as reflected in the responses that 74% of Christians and 79% of Muslims feel "very free" to practice their religions in their country and 67% of Christians and 74% of Muslims feel that people from religions different from theirs are free to practice their religion and that this a "good thing. When it comes to actual knowledge of each other's faith, the largest percentages of both Christians (34%) and Muslims (42%) claim to know "not very much" and 21% of both groups claim to know "nothing at all" about the other religion. 54 When it comes to interreligious cooperation, 60% of Christians and 65% of Muslims say their mosque, church, or house of worship does not work together with institutions of the other religion to find solutions to community problems. 55 These are not happy statistics when it comes to the potential for religious cooperation transcending religious conflict, but they do indicate a space in which greater knowledge of religious "others" could have a beneficial effect. For rather than a "narcissism of minor differences" based on substantial knowledge of the religious "other," Muslim-Christian misunderstanding in Nigeria seems more likely to be based on an "other" who is, to a significant degree, unknown. This lack of knowledge of and common experience with the other religion does not, however, prevent members of both religions from forming perceptions about the nature and extent of their religious similarities and differences. Here, both groups are divided, with 48% of Muslims and 42% of Christians saying the two religions have "a lot in common" and 45% of Muslims and 53% of Christians considering them to be "very different." 56 Thus, in perceptions of religious difference, as well as perceptions of religious freedom, Christians were inclined, if only slightly, to be more wary of Muslims than vice versa.
52 TOLERANCE AND TENSION, supra note 12, at 105, 108. As with the questions on intergroup hostility and preferential treatment, there are significant numbers of "don't know" and "refuse to respond" answers to these questions, perhaps indicative of another area of sensitivity alongside perceptions of religious extremism. 53 Id. 54 Id. at 100-01. 55 Id. at 165. 56 Id. at 103.
Perhaps most significant for intergroup relations, and a further challenge to Nigerians' rosy perceptions of religious freedom and democracy in their country, are statistics showing Muslims and Christians to be quite divided over basic levels of social trust toward members of other religions. In response to a question about their level of trust of people of other religions, 48% of Christians and 43% of Muslims reported that they trust people who have different religious values, but nearly identical percentages (43% of Christians and 47% of Muslims) said that they do not trust people of the other faith.
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These divisions over the possibility of interreligious trust may simply be reflections of an overall low level of trust in Nigerian society. The section of the Pew survey on interreligious tensions does, after all, begin with the statistic that 62% of Nigerian Christians and 59% of Nigerian Muslims said "you can't be too careful in dealing with people," as opposed to "most people can be trusted" in their society. 58 In that sense, the somewhat lower levels of distrust of believers of the other faith may be an improvement on the more general level of distrust. But these mixed statistics on trust in Nigeria coexist with grimmer statistics on perceptions of religious conflict. When asked about a range of social and political problems in their country-including crime, political corruption, ethnic conflict, and unemployment, all of which tended to be widely cited across the board in the sub-Saharan nations represented in the Pew study-Nigerians were second only to post-genocide Rwandans in seeing religious conflict as a "very big problem." 59 The Pew indices on religious freedom, democracy, and interreligious tensions, along with the data on religious affiliation and practice, are significant for what they reveal about the perceptions and the sense of group identity of Muslims and Christians in Nigeria. They reflect the state of Nigeria's national character and identity in relation to its sub-Saharan African peers.
II. RELIGION, FAMILY, AND THE RECOGNITION OF IDENTITY
In addition to bringing to light a variety of issues related to religious affiliation and commitment, interreligious relations, and the relationship of religion, democracy, and society, the Pew Tolerance and Tension study also 57 Id. at 130. 58 Id. at 83. Nigeria appears to be a low-trust society, but it is merely in the median of the Pew countries.
Tanzania, Cameroon, and Senegal have the highest levels of distrust, with 83%, 82%, and 74%, respectively, of Muslims and Christians combined reporting distrust of others.
59 Id. at 9.
raises a number of points concerning law, religion, family, and identity. Several results among the Pew statistics on religion, politics, and society have a direct bearing on the Sharia controversy and the question of juridical pluralism. Most significantly, the Pew data indicate that the tendencies of both Christians and Muslims toward literal faith and orthodox belief may carry over from the religious to the legal sector. Among Christians, 70% favor making the Bible the official law of the land, and 75% of Muslims favor the implementation of Sharia. 60 Both the Christian and Muslim scores on support for religiously based law are very high, comparatively speaking, coming in second and third, respectively, among the Pew survey countries. 61 In particular, large percentages of both Christians and Muslims in the Pew data on Nigeria, 60% and 71%, respectively, favor allowing religious beliefs to decide family and property disputes. 62 Christians reject harsh punishments based on religious law by percentages of nearly 90% across the board, but significant majorities of Muslims also disapprove of such Sharia-based punishments as whipping and cutting off hands for crimes of theft and robbery (54%), stoning for people who commit adultery (60%), and the death penalty for "apostates" who leave the Muslim religion (65%). 63 This sort of moderation on such matters as harsh religious punishments lends credence to the recent speculation that a more moderate form of Sharia may be emerging in Nigeria.
When it comes to family matters, specifically the selection of marriage partners, Christians and Muslims in most of the countries in the Pew study show a very strong tendency toward religious endogamy, with all but four countries reporting intra-religious marriage rates of 90% or above for both Christian and Muslim populations. In the Pew study, Nigeria is tied with Mali behind Senegal for second place in rates of religious endogamy, with 97% of Nigerian Christians and 98% of Nigerian Muslims married or living with a partner of the same religion. 64 Of course, Mali and Senegal are overwhelmingly Muslim countries-so much so that the Pew study does not include statistics on intra-religious marriage rates for the small number of non-60 Id. at 11, 285, 289. 61 When responses to several questions about religious law, religious judges, and religious punishments were aggregated in the Pew study under the general heading of support for "religious jurisprudence," Nigeria appeared more moderate than the responses on Biblical/Sharia law suggest. In this aggregate measure, 41% of Muslims and a mere 8% of Christians reported high levels of support for "religious jurisprudence" in this broader sense. See id. at 51. It could be that the zeal reflected in the opening questions about religious law dissipated in connection with subsequent questions about harsh punishments.
62 Id. at 286, 290. 63 Id. at 291-93. 64 Id. at 260.
Muslims living in those countries. That Nigeria has such a high rate of intrareligious marriage, even with its overall religious diversity, suggests a high degree of identity investment in forming families within the faith-and possibly of a high degree of religious community segregation between the Muslim and Christian populations of the various Nigerian federal states. That some observers have noted a correlation between Muslim-Christian intermarriage and more harmonious relations where the groups are intermixed may be the happy exception to the general trend toward intra-religious marriage and the potential for interreligious hostility that may accompany this in-group preference.
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This concern for marriage and community identity is also found in the responses to questions about the possibility of religious exogamy of offspring. Asked whether they would be comfortable with a child of theirs marrying a person of the other faith, 50% of Nigerian Muslims and 42% of Nigerian Christians said that they would be "not at all comfortable" and an additional 16% of Muslims and 24% of Christians would be "not too comfortable." 66 Interestingly, despite the concerns about interreligious marriage in the family, 29% of Nigerian Muslims and 30% of Nigerian Christians have immediate family members who are of the other faith. 67 The concerns about interreligious marriage may correlate to concerns about religious conversion because intermarriage is often the occasion and motivation for religious conversion, but the strength of response on the religious exogamy question alone is worthy of note.
On issues of marital morality, Nigeria is generally conservative along with many other African countries. That 79% of Nigerian Christians see divorce as morally wrong is, thus, consistent with the wider regional view. 68 Nigerian Muslims who see divorce as morally wrong, however, comprise a low percentage compared not only to Christians in-country, but also to Muslims in other surveyed countries, who disapprove of divorce to a greater extent than their Nigerian counterparts. 69 This apparent tolerance of divorce among Nigerian Muslims, in light of the disadvantages that often flow to women and children from marital dissolution, makes the Sharia law of divorce a particularly important topic for consideration of both interreligious relations and women's equality. One of the other key findings of the Pew survey, despite the generally conservative approach of both Christians and Muslims throughout the African subcontinent on issues of morality, is a profound disagreement over polygamy, with Muslims being significantly more likely than Christians to approve of polygamous relationships. 70 The overwhelming percentage of Nigerian Muslims (63%) approving of polygamy and even higher percentage of Christians (76%) deeming it morally wrong are, thus, not unexpected. 71 In fact, Nigeria has the highest rate of Muslim polygamy among the countries in the Pew study, with 40% of Muslim men reporting that they have more than one wife. 72 It is, however, noteworthy that the discrepancy between Nigerian Christians and Muslims on the permissibility of polygamy (53%) is the second highest among the Pew survey countries, followed by Ethiopia (49%) and Tanzania (46%). 73 Ethiopia and Tanzania are majorityChristian countries, but each is also one-third Muslim and has seen some escalation in Muslim-Christian tensions in recent years, including disputes around Sharia law. 74 Muslims and Christians over issues like polygamy could reflect or even be indicia of larger intergroup tensions grounded in religion, family, and identity.
Another index of interreligious relations, often cited as a barometer of more general social advancement, is the status of women. Here, too, the Pew study offers some interesting results. On the question of whether only men should be allowed to serve in religious roles, 42% of Nigerian Christians and 67% of Nigerian Muslims would impose such restrictions. 75 What is somewhat notable about Nigeria on this point is the division among Christians. Against the trend in a number of the Pew survey countries toward permitting women to be religious leaders, the 49% of Nigerians who approve of women's leadership are nearly offset by the 42% who are opposed. 76 This gender conservatism among Nigerian Christians may arise from their interpretation of their religious tradition, but it could also reflect a concession to surrounding norms that include the more conservative Muslim views. When it comes to some measures of gender norms and the status of women, Nigerian Muslims do tend toward conservatism. In response to the Pew study question of whether women should have the right to decide to wear a veil or should defer to their surrounding community, 64% of Nigerian Muslims said women should not have the right to decide, but rather should wear the veil if dictated by their surrounding communities. 77 Nigeria is tied with Cameroon at the top of the Pew study countries in denying women choice in veiling.
The gender norms regarding women's roles and women's rights reflected in the Pew data on women's religious leadership and the question of the veil are just two specific measures, but they are suggestive of broader themes that should be taken into account when assessing the relationship between religion, family, and identity. It is in this light that Ambassador John Campbell's remarks on the "internal migration" to the family, ethnicity, and religion are a potential threat when it comes to the status of women. Participants in the CSLR's Durban Consultation on "Law, Religion, and Human Rights in Africa" discussed whether religious human rights were "luxury" rights in their focus on civil and political equality, when matters of economic and social equality often seem to be more pressing on the African continent. 78 The overwhelming consensus was that religion was by no means a component of a rights 75 superstructure that is dispensable, or derogable, in times of turmoil, but rather that religion assumes even greater importance as a source of economic, social, and spiritual coping-as well as a strong source of community identity. 79 In the same way that religious freedom should not be discounted as a human right, women's human rights should not be sidelined in the quest for religious freedom as a human right.
The question of Sharia in family law, political democracy, and religious pluralism in Nigeria is certainly a question of religious human rights-for Muslims, Christians, and practitioners of other faiths. The concern of Muslims for juridical freedom in implementing Sharia must be balanced against the freedom of Christians to be exempt from Sharia in Muslim-majority areas. 80 In the realm of family law, the Sharia debate involves powerful forces around religion, gender, and the prospects for peace in Nigeria's ongoing interreligious conflict. Discrimination against women has often occurred in the institutions of religion and family, which is why religion and family-and women's lives, embodiment, and inculturation-are such frequent battlegrounds in struggles for community identity. 81 Recent developments in the global economic recession, including the loss of traditionally masculine industrial jobs to globalization and burgeoning populations of young peopleparticularly young men-in the developing world, are increasingly calling into question existing gender and family arrangements. 82 This past winter, a slap in the face to a young male fruit seller in Tunisia by a female police officerexperienced by the young man as a humiliating reversal of cultural gender norms and an affront both to him and to the family he was helping to support- touched off a series of revolutions in North Africa and the Islamic world. 83 The revolutions in Egypt and Libya incorporated both gender-based sexual crimes against women and calls for women's human rights to be recognized to a greater extent in the reconstituted societies, but there were also calls by conservative Muslim groups for the robust implementation of Sharia. 84 There also was a sense that Muslims in Nigeria and other parts of the global Islamic community were watching these developments and feeling them with special force. 85 Questions of religion, gender, family, and identity are all at the heart of the Sharia debate in Nigeria, and they will be significantly affected by how that debate is ultimately resolved. There are two arguments that one regularly encounters in considering interreligious conflict in Nigeria. The first argument has to do with the phenomenon of "religion by proxy," which is said to be a prominent feature of religious conflict in Nigeria and elsewhere in Africa. The argument is that religion is an ascribed rationale for conflicts that are really social, economic, and political in nature. In some cases, the "religion by proxy" description is an accurate reflection of the complexity of the situation. There is also a tendency among some social and political scientists, long influenced by the "secularization" thesis, to view religion as less salient than other factors. This view is sometimes aided and abetted by certain religion scholars who "sacralize" religion and religious studies by viewing religion as supernatural, transcendent, and ultimate, so as to avoid subjecting the matters of the spirit to the aims and evaluations of the social sciences out of a fear of co-optation or corruption. The conflict over Sharia in Nigeria is a prime example of the need to inquire broadly into the situation in Nigeria and other African nations and to probe the more porous boundaries between religion and politics that exist there
The former UN Special Rapporteur on Freedom of Religion or Belief, Asma Jahangir, has also pointed out the multifactoral nature of the hostilities, with particular attention to the implications for religious freedom. In this regard, she has observed that "while economic, political, and other factors contribute to such tensions, they have often led to polarization along religious lines."
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The confluence of religion with these other economic, social, and political factors in the Nigerian situation has implications not only for religious freedom, but also for religious identity. In this regard, Special Rapporteur Jahangir has observed:
The level of insecurity in certain areas of Nigeria can also be attributed to religious reasons, which makes the right to freedom of religion even more vulnerable. Nigerians can legitimately claim that they do not feel secure to freely practise their religion because they may feel targeted because of their religious identity.
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While the notion of "religion by proxy" is certainly applicable in the cases of Nigeria and other African nations where religion is intertwined with economics, politics, and social status, it is this crucial connection to identity that is at risk of being overlooked or minimized in considering religion as merely a proxy for other concerns. Leading social scientists have recently argued that religion is more and more a matter of choice than a status or community into which one is born with few avenues for escape. 94 It is perhaps this sense, along with the resurgence of religion and the increased contact among religions in our globalized world, that is fueling concerns of proselytization and conversion-even, as we have seen, where the statistics do not bear out the reality of religious switching-becoming reality. But the novelty of this sort of freedom of choice in matters of religion should not count against the seriousness of those choices for those who make them. It may be the case that the increased number of options when it comes to religious choice, rather than simply auguring the death of traditional religious identity, may be giving rise to new forms of religious identity-reaffirming the overall importance of religious identity in the process. Thus, while the Sharia debate in Nigeria is a crucial forum for the negotiation of matters of religious freedom 92 Special Rapporteur, supra note 51, at 2 (emphasis added and human rights for Muslims and Christians seeking to coexist peacefully in Nigeria's federal and religiously plural system, it is equally a forum in which Muslims and Christians are seeking to defend religious choice and religious identity in the context of a modern, pluralistic democracy.
These observations on democracy, pluralism, and identity turn out to be important, as well, in assessing a second argument that has surfaced in discussions of religious conflict in Nigeria. This argument concerns the prospects of the emergence in Nigeria of a moderate Sharia, though it may seem unlikely in connection with a country that has recently given rise to the Boko Haram ("Western education is sacrilege") movement and to Umar Farouk Abdulmutallab, the fortuitously inept Detroit airplane underwear bomber of 2009. Indeed, analysis of the Abdulmutallab case and the inchoate but emerging Islamist movements in Nigeria in the last few years has indicated that Nigeria resembles some of its recently revolutionary North African neighbors in the presence in the less developed northern states of restive young Muslim men (and equally disaffected Christian men) who perpetrate much of the intercommunal violence. 95 It is this demographic that seems most susceptible to traditionalist, or even extremist, Islamic movements, that might hold out strict interpretations of Sharia that would lead to a continuation of conflict.
Even so, New York Times Africa correspondent Lydia Polgreen has observed that the "Islamic revolution that seemed so destined to transform northern Nigeria in recent years appears to have come and gone-or at least gone in a direction few here would have expected." 96 Indeed, she maintains that "the practice of Islamic law, or Shariah, which had gone on for centuries in the private sphere before becoming enshrined in public law, has settled into a distinctively Nigerian compromise between the dictates of faith and the chaotic realities of modern life in an impoverished, developing nation."
97 As other contributors to this Symposium have noted in their case studies of the implementation of Sharia in various Nigerian states, these sorts of compromises can be the hallmark of a robust federal system that allows such 95 The gap between expectation, reality, and the prospects for the future is apparently ensnaring even the affluent in these societies, for Abdulmutallab himself hailed from a wealthy Muslim family. local accommodations to flourish. Nigeria's federal structure could serve as the sort of "laboratory of democracy" envisioned by many federalist theorists. In this case, the very publicity of Sharia implementation in the context of a democracy might invite public scrutiny in a way that leads toward modification in the direction of greater moderation.
Of course, the grimmer alternative that haunts many Nigerian observers is the possibility that the country might ultimately go the way of Sudan and partition into two separate states, or the way of Tunisia, Egypt, and Libya and enter into an uncertain revolution. Whether Nigeria opts for tradition, moderation, or revolution will have an inevitable effect on its national identity as a modern, pluralistic democracy-not to mention the religious and political identity of its Muslim and Christian populations-in what some are describing as an "age of identity" in our modern, global situation. 98 This Essay has explored these concerns over identity as revealed in the social science data on tolerance and tensions surrounding religion, freedom, democracy, and family in Nigeria. It has supported the need for multivalent and interdisciplinary inquiry into these matters, so as to avoid unnecessary reductionism and marginalization of religion in the "religion by proxy" argument. It has pointed to the new discussions about the possibilities of a moderate Sharia emerging in Nigeria in a way that could give Nigerian Sharia its own distinctive identity in the Muslim world and Islamic jurisprudence. But the path ahead for Nigerian Sharia-and Nigeria itself-is uncertain. Meanwhile, it seems inevitable that rights and identity will coalesce, and occasionally conflict, in their mutual demand for recognition. Above all, as this Symposium has suggested, law and religion will continue to be crucial areas for the construction of identity-other sources of normativity and power-in modern, pluralistic democracies worldwide. 98 
